Wilhelm Friedrich Hegel later would echo such sentiments in writing that "Law, Morality, Government, and they alone, [are] the positive reality and completion of Freedom." 10 For Bielfeld, as for many enlightened Catholics, freedom as could be found under the law coexisted with the political maxim: "a State cannot subsist without Religion." 11 To admit multiple faith traditions within one state would be to grant far too much independence to a sovereign's subjects. Within early modern Spanish political discourse, many thinkers placed a great deal of value on collective liberties, but nominal notions of independence tended to mark dangerous transgressions. While maverick Hispanic intellectuals began to embrace conscientiae libertas in theory, even the most ardent nineteenth-century liberals, passionate defenders of the revolutionary Constitution of 1812 in Spain, insisted that religious pluralism simply was not adaptable to the conditions of modern Spain. 12 Emblematic of this early Hispanic liberalism, then, the Cádiz Constitution and later charters like the 1824 Mexican Constitution defined citizenship in terms of religious exclusivity, and Spain would not officially adopt a state policy of tolerance until 1869. Even as eighteenth-century fears of tolerance providing greater independence to the individual subject faded and nation-states consecrated political independence in the nineteenth century, liberal Hispanic constitutions continued to maintain legalized religious intolerance. 13
A Brief History of Religion and Intolerance in Habsburg Spain
During the wars of religion across early modern Europe, Spain had upheld a high degree of religious uniformity, even expelling the remnants of its Morisco population during the reign of Philip III between 1609 and 1614. Of course, the Inquisition, in effect by 1480 in peninsular Spain and 1571 in Mexico City and Lima, had been charged with extirpating currents of dissent. The Spanish Monarchy, however, ruled over a predominately homogenous population, as seen in religious terms. As one scholar has written: "tolerance always presupposes a conscience of plurality," which often draws on "the real experience of a situation of pluralism." 14 Obviously, the so-called Catholic Kings had attempted to bring an end to ethnic and religious pluralism in the peninsula since the unification of the monarchy between 1479 and 1492. In this context, political dissent couched in terms of non-domination emphasized local rights and privileges, especially in confrontation with the centralizing Habsburg state by the sixteenth century.
Some scholars have found parallels between the unforgiving Spanish bureaucracy, with the Inquisition as its hallmark achievement, and the foundations of twentieth-century fascist regimes. 15 Yet Henry Kamen cautions that the tribunals of the Spanish Monarchy must be compared to the zealous witch hunts of the age and to the general state of religious strife during the period. He notes the irony of Ferdinand and Isabel expelling the Jews in 1492 when Isabel had been among their foremost protectors in the 1470s. Kamen calculates that fewer than two thousand were executed at the height of its activity in the early sixteenth century, a figure much lower than that for condemned witches and heretics in other parts of the continent. 16 With religious persecution the norm in many different European states, the Jesuit Pedro de Ribadeneyra seemed in line with his contemporaries in bluntly stating: "it is impossible for Catholicism and heresy to operate in tandem within one and the same commonwealth, for this mix not to result in considerable agitation and upheaval, which brings about the ruin and destruction of kingdoms and states." 17 He played up a Manichean form of Christian schism in preaching: "in no kingdom of heathens, Moors, and barbarians has the Catholic church suffered greater persecution" than in England. 18 Likewise, in 1640, the Spanish diplomat Saavedra Fajardo insisted:
"The ruin of a State is freedom of conscience." 19 Fajardo correlated peace and concord with religious uniformity; one could not exist without the other. 20 Akin to Bishop Jacques Bénigne Bossuet, who preached notions of sovereignty grounded in untrammeled princely right and presided over the revocation of the Edict of Nantes ("the miracle of our time," he boasted), seventeenth-century Spanish arbitristas maintained that pluralism had no place in Catholic society. 21 However, recent research by Stuart Schwartz has challenged the conventional narrative of an intransigent Counter-Reformation Spain as the bulwark of Catholic Europe, finding that Philip II "considered the possibility of making concessions to religious dissent." Furthermore, he argues that "the idea of salvation outside the Church and relativist thinking about religions were…not limited to any one social group." 22 Complementing Kamen's re-evaluation of the notorious Spanish Inquisition, Schwartz shows that a culture of tolerance stood in stark contrast to official post-Tridentine discourse on religious matters.
Although religious violence of the kind that ravaged central Europe during the 30 Years' War was largely unknown, sociopolitical unrest was common across the regions of the monarchy, from the Comunero Revolt in Castile and the Germanía uprising in Valencia in 1520 to Muslim rebellion in the Alpujarras and the succession of Catalonia in 1640. Calls for localism dominated the landscape of the Habsburg emperors. 23 Religious unanimity did not equate to geopolitical unity under the monarchy. For example, with the succession of the Habsburg Charles V in 1519, rebellious cities from Valladolid to Toledo decried the burdens of taxation, the relegation of the Cortes, and the rise of prominent foreigners to positions of power in the state. This was accompanied by the formation of juntas that called for municipal liberties to be restored and for a consensual model of governance, with the Cortes to meet every three years. In Valladolid in 1521, leaders urged peasants to defend "liberty…and be treated like men not like slaves." 24 This dichotomy rested above all on a conception of liberty that entailed freedom from arbitrary rule, an echo of a much longer republican tradition in 19 Cited in Fernández Sebastián, "Toleration and Freedom of Expression in the Hispanic World,"163. 20 Diego Saavedra Fajardo, Idea de un príncipe político cristiano, empresa 60 (Milan: n.p., 1642). 21 European political thinking. 25 Laws based on "natural reason," according to the Comunero rebels, obliged prince and vassal alike to work for the common, or public, good. 26 Thus the uprising was premised on a kind of collective, rather than individual, liberty. Although the nobility succeeded in quelling the revolts of 1520-21, a spirit of provincialism remained a strong impediment to governmental centralization.
Examples of the weakness of the Spanish crown also can be seen in the financial situation of Philip IV (1621-1665) and the relative power of the aristocracy in relation to the monarchy. Juan Linz has described how under Philip IV, the fiscal foundations of royal authority were exceptionally precarious. The income of the Crown from all secular sources was less than half of the income of the city of Barcelona alone, and Spain's financial collapse included eight bankruptcies between 1557 and 1680. The failure of the Count-Duke of Olivares to bring about bureaucratic centralization in the 1620s and 1630s occurred at a crucial juncture in Spanish history, and a lack of political will impeded similar policies in later periods, especially in the wake of the Catalan Revolt that ended in 1652. 27 On the other hand, revisionist scholars like Regina Grafe have argued that the runaway inflation characteristic of much of the seventeenth century had been tamed by 1680, and the state limited spending and borrowing for the next one hundred years. 28 What is important to note, however, is that Spain long had been perceived as a state in decline, a decadent monarchy that had failed to capitalize on the riches of America-Montesquieu certainly portrayed Spain in this light. 29 The English traveler Joseph Townsend captured the dominant sentiment of the Enlightenment in disparaging the financial straits of the country. He did not mince his words: 25 We may venture to say that, if the gold and silver of America, instead of being buried in the churches, or, which is worse, instead of pampering the pride, the prodigality, and the unprofitable luxury of the great, or, which is worst of all, instead of being idly spuandered in useless and almost endless wars, if all this gold and silver had been devoted to Ceres [the Roman goddess of agriculture], Spain would have been her most favourite residence. 30 Thus critics inextricably tied economic declension to a kind of spiritual indulgence and ineptitude.
Embracing Reform and the Hispanic Enlightenment
Recovering the voices of ilustrados and liberales as well as traditionalists of different stripes will undermine three significant historical myths concerning the nature of the Spanish Monarchy. 31 First, the idea that the eighteenth-and early nineteenth-century Spanish church and state represented a bastion of conservatism must be revised, as a vocal group of intellectuals, among them clerics, embraced reform and Enlightenment thinking. 32 Neo-Thomist philosophers in sixteenthcentury Spain advanced a version of social contract theory constructed in explicit contrast to Lutheran theology. 33 This would provide a foundation for eighteenthcentury legal theorists who began to undermine absolutist doctrines. Similar to political openings in other parts of Europe, a Catholic public sphere emerged across the diverse territories of the Spanish Monarchy that combined secular and religious spaces and opened up new forums for debate and dialogue. 34 in 1812 premised upon liberties such as freedom of speech. 35 The narrative of reactionary Spaniards waging a war on behalf of the trinity of God, King and Country needs updating. Finally, the notion that Spanish Americans who remained loyal to the Crown during the so-called "independence" wars of the 1810s simply looked to uphold despotism and tyranny has to be put to rest. Many loyalists were liberal revolutionaries who re-imagined autonomous American political systems and in no way advocated a return to absolutism and intolerance.
During the late eighteenth century, advocates of change faced a number of prominent figures, such as the cleric Joaquín Lorenzo Villanueva and the prosecutor from Seville's royal court, Juan Pablo Forner, who railed against the prospect of reform. Villanueva, an outspoken absolutist from Valencia who would later champion the cause of Spanish liberalism, ridiculed natural rights, including liberty. In a format akin to the traditional catechism, his 1793 diatribe against radical revolution denied inalienable freedom to men. In fact, civil liberty, or what some called independence, he huffed, did not form part of the natural order as sanctioned by God. 36 Juan Pablo Forner, although generally considered among the Enlightenment generation of Hispanic intellectuals, took an equally reactionary posture in his 1795 Defense against Atheism. 37 As man's happiness was predicated upon the idea of God and his divine attributes, he claimed, those philosophes who had broken down the unity and sanctity of the faith had unleashed all type of calamities. He wrote that the advent of reason, essentially composed of "doubts, errors, and nonsense," had caused countless "disorders, wickedness, and horrors." Reason "invented tyrannies, inflamed the spirits of oppression and pillage, disturbed the peace of the human lineage, took down empires, dethroned sovereigns, authorized usurpations." The list goes on. Thus for Forner the preaching of "tolerance" and associated principles ushered in the revolutionary violence of the end of the century, leaving its victims "sacrificed in an execrable holocaust to Atheism and iniquity." 38 Forner did not hearken to an imagined classical past either, as he quickly dismissed Athenian demagogues and claimed Roman plebiscites were tools of deceitful leaders. In doing so, he 35 emphasized political factions and infighting that supposedly characterized ancient republics. 39 On the other hand, historians have suggested there were many manifestations of solidarity with the French cause during the early stages of the revolution from Madrid and Barcelona to Valencia and Zaragoza. 40 Manuel de Aguirre as early as 1788 had published a tract titled On Tolerationism, although the work was denounced by the Inquisition. 41 Radical figures like Juan Bautista Picornell went as far as to republish The Declaration of the Rights of Man and Citizen in Spanish and organize an abortive republican conspiracy in 1795, echoes of which would affect turn-of-the-century New Granada in particular. 42 Clerics such as Miguel de Santander privately pondered reviving Spain's tradition of political representation in the Cortes and its "original, own, essential, and imprescriptible liberty." 43 While most public figures disparaged the specter of tolerance, there certainly were some who advocated it (Article 10 of the French Declaration opened the door to religious freedom).
Prior to the crisis of the monarchy precipitated by Napoleon's invasion and the French occupation of the Iberian Peninsula, few in Spain publicly had raised the issues of freedom, equality, and religious tolerance, and censorship generally would not permit a vigorous exchange of ideas. This changed completely in 1808, as the experiences of mobilization for war and the undoing of the Old Regime state allowed for unprecedented freedom and for the emergence of a Catholic public sphere. 44 There was a veritable flood of publications of all types, from plays to songs and broadsides, giving the lie to the idea that Spaniards and Spanish Americans remained profoundly conservative and monarchical. The periodical press flourished. From a traditionalist standpoint, however, many were struck by the threat that this opening represented. In the spirit of Villanueva before him, the absolutist cleric Simón López condemned so-called "Franc-Masones" for promoting "libertad de conciencia" in 1809. 45 In a newspaper in Cádiz, under a headline story on the "hypocrisy" of the Masons, one writer fretted that masonismo would "introduce tolerance" to Spain. 46 López and Spanish conservatives certainly had reason to view Francophiles with suspicion. Those who collaborated with the French imperial administration of King Joseph Bonaparte, including, somewhat ironically, the Inquisitor General Ramón José de Arce, were referred to derisively as afrancesados. 47 Other collaborating clerics, like Juan Antonio Llorente, wrote about the universal tolerance of the early Christian church, that, had it been followed, might have mitigated against the formation of the Inquisition. 48 And despite the fact that the Constitution of Bayonne, promulgated in July 1808 for occupied Spain, retained a confessional clause (Article 1), the regime frequently published pieces in its governmental mouthpiece, the Gaceta de Madrid, on religious tolerance. For example, in a pronouncement reproduced from Dalmatia, Napoleon claimed to respect and honor religious institutions:
Now they will not see the evil that has been caused by superstition and fanaticism across the land: these bloody scenes, of which history has presented us with so many examples, will not afflict humanity any more. Liberal, uniform, and general instruction, begun by Napoleon, has ended the source of so many calamities forever. Universal tolerance…finally will reign over the land. The French Empire enacted similar policies across its territories from Westphalia to Poland. Yet tolerance had its limits, according to Napoleon's definitively outlined position in 1810: "Wherever there are clamors of fanaticism and ignorance, there will be protection for all the Christian religions." 50 It was unclear how other faiths would fare under the law. Regardless, this form of tolerance explicitly differed from Catholic practices. The French used negative tropes of religious zealotry and excess that had been in currency since the sixteenth century to foster the so-called Black Legend (a term only coined in 1914), portraying stereotypical Spaniards as crusading and bloodthirsty. 51 This, in turn, served the French well as they justified religious tolerance and Napoleon's respect for freedom of conscience as antidotes to the purported Spanish propensity for bigotry.
From the perspective of those fighting the French presence and beginning to articulate a form of modern Spanish nationalism, tolerance had no place in Spain. A letter from Ignacio de Michelena to Archbishop Luis de Borbón, who would preside over the abolition of the Inquisition in 1813, denounced both republicanism and Napoleonic pluralism in favor of Ferdinand VII, monarchy, and the "traditional" Spanish constitution. Citing the eighteenth-century text of Bielfeld, Michelena contrasted two constitutional monarchies, those of England and Poland, with the state of Spain: "'This freedom to contradict, reputed to be one of the most important privileges of the Polish Nobility, always will cause the misfortunes of the Nation. There are people who claim that the happiness of the people consists in this independence, that in reality is true disorder.'" Spain, in this light, appears to be better for having resisted liberal pressures. Drawing on the enlightened Prussian aristocrat to support his views, Michelena implored his fellow Spaniards to combat freedom of expression. He then pointed out: "Now we have seen the terrible effect that this [English] Constitution has had in dividing the State into factions, and sapping all their strength." Arguing that although England was economically successful, it was not due to constitutional governance, he asserted, but to the promotion of industry and their sea power. Accordingly, Spain must improve its economy and could do so with their ancient constitution rather than with innovation and radicalism. 52 This traditional reading of Spanish history would serve as a justification for suppressing reform and political change for decades to come.
Municipal Liberties and Revolution, 1808-1823
Against this backdrop, and during the protracted struggle between allied British, Portuguese, and Spanish forces on one side and the French on the other, a structural transformation took shape led by the distinct municipalities of the monarchy. A revolution brought about far-reaching change, and fundamental liberties, such as freedom of speech, were established. In many parts of insurgent Spain, a de facto freedom of the press accompanied French occupation. In a satirical broadsheet from 1808, featuring a conversation between a priest and a muleteer, a curate laments the fact that the French had won countless victories armed only with pen and paper. The muleteer counters, stating: "Then if winning comes with paper, I think Valencia is the most victorious." 53 In many ways, after the bloody uprising of May 2, 1808 in the streets of Madrid, Valencia spearheaded resistance to the French and were the first to organize a functional governing Junta, or committee, in the name of Ferdinand VII, declaring war against France on May 24. One pamphlet noted that "Valencia, without prior knowledge of events in Asturias, raised an indomitable coalition" fueled by "saintly patriotic furor." 54 The Ayuntamiento of Madrid even extolled the protagonists of May 25, "viewing the unique sacrifices of the Kingdom of Valencia in defense of our Sacred Religion, Patria, and King Ferdinand VII, of which there is no example in History, with the greatest admiration." Therefore, Madrid wanted to celebrate and officially recognize "the glory of their arms" as they repelled the French. 55 Other publications hailed the unity of the nation as provinces came together under the auspices of "disinterested patriotism" and "liberal ideas." "Scarcely had Valencia liberated the capital from enemy troops" at the end of June 1808, an anonymous author wrote, when the public sphere, and political tracts in particular, presented a model of enlightened government on which to base the future Spanish state. 56 The freedom to publish with impunity helped to drive the municipal revolutions of 1808.
Voting, as an essential barometer of a participatory political culture, served an important function in the absence of the monarch, held captive in France. One observer, in a pamphlet from 1808, questioned how the Juntas had been formed in May and June: "Many speak a great deal about the legitimacy of the Provincial Juntas, and of the power that has been deposited in them; no one doubts that their jurisdiction is recognized by the towns that obey them; but, where are the votes of these towns that have convened this system of government?" 57 By August 1808, debates examined the legal path toward a representative government. According to many, the Council of Castile had, by default, vacated its powers by conceding to French occupation, and convoking a Cortes was discussed openly. Some advocated an indirect and tiered process whereby Cabildos abiertos in all municipalities would elect members to form a government. This particular proposal, one of many, was not implemented, yet it illustrates the importance to many Spaniards of both legitimacy and legality. Ultimately, in the name of King Ferdinand VII, both a Supreme Junta and an appointed Cortes would consecrate the foundations of a new government. Even reactionary priests such as Juan Facundo Sidro Vilarroig initially praised the central governing authority of the Supreme Junta and mentioned donations proffered by Valencian convents in support of its efforts. 58 In the Gazeta de Valencia, a more radical proposition encouraged Spaniards to look to the example of the United States and "Whasinton." The letter plainly stated that a Cortes must be established in a city where voting could proceed without fear and coercion. All wise and distinguished citizens, it mandated, must push for a constitutional republic. 59 By 1810, when the Cortes had been convoked and elections held from across the territories of the monarchy, issues of representation and sovereignty continued to be assessed. Some questioned whether or not the Provincial Juntas should be disbanded, and a commission was created to study the matter. The issue of sovereignty was at the heart of the debates. As the Catalan deputy José Espiga noted: "The attributes of a strong central power consist of the links that the towns have with sovereignty." 60 The exercise of power at the national level could only be legitimated with the votes of the municipalities, and tensions continued to exist between partisans of federalism and those who pushed for a centralized state apparatus. 57 Dictamen que un amigo da á otro sobre el origen y facultades de las Juntas Supremas de las Provincias, y cómo y por quienes deben nombrarse los Vocales de la Suprema del Reyno, en satisfaccion al manifiesto de Sevilla de 3 de Agosto (n.d.), in Biblioteca Nacional (B.N.) Nationalists began to use a new language to describe the shared bonds between citizens. The word nationalisme had been coined only in 1798 to denigrate the radical Jacobins, and early nineteenth-century political rhetoric was in flux. For instance, an anonymous pamphlet from Málaga in 1808 argued that Juntas had formed "like an electric fire that spreads instantly…with inexplicable rapidity and national patriotism." 61 By 1810, with the Cortes beginning constitutional debates, one deputy asked for a commission to be formed with the express purpose of "inspiring national patriotism and hate for the oppressor of the country." 62 While the term national patriotism was not invoked with the frequency reserved for terms like patria and nación, its usage speaks to the rise of a new form of identification with the nation-state. Other commentators, such as an anonymous self-described member of the popular classes, or populacho, insisted that historic regional divisions had been overcome. In comparing the frustrated independence struggle of Poland with that of Spain, the author claimed that now "there is no difference between the Galician and the Valencian, the Cantabrian and the Andalusian. All are members of one great family." Therefore, the war, that "glorious enterprise…powerfully calls the attention of Europe." 63 Religion clearly played a central role in the struggle, as priests not only preached the new language of national sovereignty but led armed campaigns as well. 64 One bishop, who would vote to abolish the Inquisition in 1813, vowed that if "in this war we are all to be soldiers…the first among you will be your indignant pastor." 65 A common refrain from the War of Independence declared: "long live independent Spain; long live Ferdinand VII; long live the religion of Jesus Christ, better to die fighting than live carrying the infamous chains of a vile servitude." 66 Spaniards presented their Catholicism as antithetical to the faith of the French, and of Napoleon in particular. A usurper and a fanatic, according to Spanish nationalists, Napoleon also "was a Catholic for reasons of state, a Jew and a Muslim for political purposes with Jews and Arabs, and an unbeliever with Atheists." 67 In contrast to this kind of Machiavellian pragmatism, Spaniards reiterated their bona fide Catholic faith.
In Spanish America, a similar dynamic informed local politics, and municipal juntas spearheaded revolutionary coalitions. 68 Many loyalists called for a regenerated government that would maintain unbroken ties to the motherland and uphold Roman Catholicism. 69 Concomitantly, many peninsular Spaniards had presented the idea of a uniform national sentiment in the wake of a disintegrating monarchical state. According to one broadside published in Valencia, "our invincibility depends upon our union." Just like the ancient Iberian towns of Numancia and Sagunto had come together to resist the Romans and the Carthaginians, the writer continued, a united front would be required for Spaniards to defeat Napoleon's armies. If some actively collaborated with the French, a "solid government" had to be established that would "renew the trust of the People." 70 Others plainly called for the integration of European and American territories under one coherent administration. 71 Not all public figures in Spanish America ardently embraced independence between 1808 and 1810, although many scholars continue to take a teleological view of the period. To the contrary, historical actors put forward nuanced and complex ideas and ideologies in the wake of the French occupation. 72 There was a palpable sense that, despite myriad grievances, a significant number of Spanish Americans sought autonomy under the umbrella of a Hispanic monarchy. 73 For instance, the Creole friar Diego Miguel Bringas lauded the "beloved Peninsula of Spain" as a "fertile Mother" of the American people. 74 In September 1808, the peninsular bishop Ramón Casaus y Torres similarly tied together the Old and the New Worlds but in biblical terms. He spoke of the struggle of the Israelites as it was reflected in the history of the chosen nation of Spaniards and Americans. He transcribed "the same circumstances, the same affliction, the same fears" onto the two Spanish worlds, one European and one American. 75 In a sermon delivered less than two weeks later, he marveled at the news of Juntas forming, with the weight of history balanced on their shoulders in prescribing "the sacred rights of the nation and of the throne, and of our constitution." 76 These words resonated with those penned by liberal Valencians. One pamphlet, by Antonio Pasqual Pujalte, heralded the "sweet words liberty and constitution." Originally composed as a eulogy, Pujalte's homage paid tribute to those who had died in the fighting during the summer of 1808 as "martyrs to the independence and liberty of the patria." 77 Grievances, demands, and public outcry against an unrepresentative system coalesced in the summoning of an elected body, the Cortes, within two years of French occupation. And as far away as Mexico City, even the clergy were publicly and solemnly swearing that "We will respect and obey the sovereign Congress of the Cortes, that has restored our Catholic King Ferdinand VII to the throne, the one desired and beloved by his people." 78 Complementing traditional faith in altar and throne with a discourse of civic virtue, Hispanic liberals, including members of the clergy, opened the door to revolutionary political change. 73 On October 19, 1810, that change came with the formal establishment of freedom of the press by a vote of 78-32. Two days later, an American deputy born in Quito, José Mejía, inquired as to whether or not the law extended to religious works, an idea he supported but one that was opposed vehemently by fellow liberals such as the cleric and deputy Diego Muñoz Torrero. 79 Ultimately, the Cortes decreed that religious works represented a difference in category from those in the arts and sciences and therefore had to be covered with special protections. On November 2, representatives inserted a clause concerning religion; they established a Junta Suprema de Censura "to insure freedom of the press [la libertad de la imprenta], and to contain at the same time its abuse." 80 The following day, the Cortes noted that three of the nine members of the committee would be ecclesiastics, as well as two of five in the Provincial Juntas. This compromise position on matters of liberty regarding the Catholic faith epitomized what might be termed a mixed modernity, with vestiges of Spain's past impacting the formation of a modern, liberal political system. Most clearly, this can be seen in the Constitution of 1812's incorporation of a confessional clause in the socalled "divine" Article 12, prohibiting all other faiths from being practiced in Spain and incorporating only Catholic Spaniards as full citizens of the nation. These principles, differing from both the French and U.S. examples, represented an aspect of collectivist thinking concerning matters of faith despite the Constitution's emphasis on individual rights and equality for all Spanish citizens on both sides of the Atlantic. Bartolomé Gallardo, the librarian of the Cortes of Cádiz, satirized what he saw as tepid support for broadly defined freedoms and true liberty. He took full advantage of the opening of the public sphere. In his 1811 Satirical and Critical Dictionary: A Reasoned Manual of Intelligence for Certain Writers Who By Mistake Were Born in Spain, Gallardo openly mocked his political adversaries who complained that "freedom of the press in the sense of the filósofos, is the ability to criticize and to severely or satirically censure the rites, practices, beliefs, establishments and ministers of the faith, and the conduct of the kings and their ministers that now do not exist." In turn, his critics described his malice as being unparalleled in its opprobrium, derision, and blasphemies against Catholicism. 81 He countered that their vision of free speech stood for a "sad and limited idea" of such an important "virtue." 82 Like Mejía, Gallardo did not subscribe to the theory that a religious exception should be mandated by the government, noting the irony of a free press that censored satire.
Between 1814 and 1823, the Spanish Monarchy oscillated between the values of the Old Regime under King Ferdinand VII, having returned from captivity in France to nullify all of the work of the Cortes, and the liberal Constitution of 1812, reinstated to popular acclaim in early 1820. During the Trienio liberal (1820-1823), Spaniards brandished their own history as an important weapon in the struggle for liberty. The sixteenth-century Comuneros, who had fought for the autonomous rights of the communities of Castile against the tyrannical Habsburgs, were appropriated by liberals as early modern scions of the fight of freedom against repression and absolute rule. Popular music venerated the fallen martyrs of the 1521 Battle of Villalar, in which the rebels had been defeated ignominiously. A song published in Valencia in 1822 celebrated the sacrifices of the leaders Juan de Padilla and Juan Bravo, beginning by imploring their modern-day followers to "Go to the tomb of the free,/ And upon it, Spaniards swear:/ War, death to tyrants and slaves,/ Enemies of liberty." 83 The last verses bluntly state that despotism will never be established on Spanish soil, because a thousand Padillas would extinguish it before it was able to take root. Such examples speak to a larger trend within Spanish culture that militantly embraced the values of the new liberal system of government.
Conclusion: Liberalism and Religious Uniformity
Antonio Bernabéu, an outspoken liberal cleric and self-described citizen from Alicante, had expressed unmitigated admiration for the principles of Hispanic constitutionalism for years. In 1821, during Spain's second period of constitutional governance, he had gone as far as to advocate treating bishops as fellow citizens under temporal law as an elected deputy in sessions of the Cortes. 84 Not only did Spanish Americans definitively separate from the madre patria at this time, but also a rise in what some perceived as dangerous and even anti-clerical legislation turned many moderates against the new governing regime. Bernabéu entered into these polemics by translating and commenting on a 1798 Italian text, publishing the results in 1821. The book, titled Liberty and the Law, constitutes a philosophical backing of tolerance for different Christian faiths, while prohibiting slander and calumny of the dominant creed. Dissenters would be given the restricted right to private worship. The author, the Genoese Vincenzo Palmieri, focused on the twin concepts of reason and "cristianismo," defined in de Repullés, 1812), 92. opposition to false religions such as Islam. In Chapter 35 on civil tolerance, the author pondered the ramifications of offering religious tolerance in an ostensibly Catholic state. Significantly, this appears with a discursive footnote cautioning the reader that "this doctrine is not adaptable in Spain where the Roman Catholic religion is and perpetually will be the only true faith, the only one allowed and protected by the nation and its wise and just laws according to Article 12 of the Constitution." 85 Bernabéu's moderate sentiment, blending revolutionary politics with religious partiality, typifies early nineteenth-century Hispanic liberalism.
The one exception to a careful political stance came from Ramón de Salas, the most public critic of Article 12 during the Trienio. 86 Having commented on the work of Jeremy Bentham, and well aware that Bentham advocated that Spain adopt religious tolerance and a non-confessional state system, Salas understood that individual rights rested upon freedom of speech. 87 Furthermore, he wisely pointed out that even the Ottoman Empire offered freedom of conscience and allowed Christian churches in an officially Islamic state. 88 Salas satirized the idea of religious uniformity following an age characterized by conversion and upheaval, suggesting a Spanish monarch might one day preside over a minority of Catholics if enough people converted to a different faith. And he reminded his audience that, from an economic standpoint, migration and tolerance must be considered positive attributes for a modern state. Just like Bernabéu, he condemned the legacy of religious superstition, intolerance, and bloodshed symbolized by the Crusades and the Inquisition. Bernabéu likewise reminded his audience that religion "detests violence and the ravages of war," and chastised men who would take up arms in defense of religion, a clear departure from wellknown pamphlets printed during Spain's War against the Convention with revolutionary France between 1793 and 1795. 89 Why then would Bernabéu republish a tome on religious tolerance when such practices were not, in his opinion, applicable to Spain? In order to show that freedom of the press worked, and even the religious could publish controversial material with impunity, Bernabéu highlighted the power of the printed word while at the same time demonstrating how and why an extension of religious liberty could not be implemented in the Spanish Monarchy. In this sense, collective rights and privileges still trumped individual rights and freedoms. Although religious tolerance was not among their guiding principles, this generation of liberals crafted a heterodox ideology that guided the construction of modern Spanish institutions and represented a rallying cry for many on the left throughout the course of the nineteenth century in Spain, Spanish America, and beyond.
